By analyzing the little-studied sermons of Bartholomew, bishop of Exeter 1161-84, against the backdrop of archival sources for the history of the city of Exeter, this article examines the bishop's relationship with his cathedral city. Charitable activities in twelfth-century Exeter involved co-operation among urban lay elites, the secular clergy, religious houses and the bishop himself. Bartholomew preached regularly to lay audiences at Exeter cathedral. His sermons endeavoured to engage local interests and emphasized the importance of charitable works. This article points toward a broader understanding of the ways in which a twelfthcentury bishop might converse with his subjects by responding to, and cultivating, local religious cultures.
Writing in the twelve-thirties, the chronicler Roger de Wendover recorded in his Flores Historiarum a story about Bartholomew, bishop of Exeter from 1161 to 1184. According to Wendover, Bartholomew was out on a visitation of his diocese and stopped in an unnamed village overnight, lodging in a house near the village cemetery. During the night, he was disturbed by the voices of children wailing: 'Alas for us! Alas for us! Who will give alms and pray for us now, or celebrate masses for us?' The bishop sent his chamberlain out to search for a light; the chamberlain returned reporting that a man of the village has just died, and that the villagers were mourning because the man used to keep a priest in his house to say masses and prayers for the dead. The man had been 'a father to orphans and a consolation to the wretched, one who spent his income on the poor and practiced hospitality while he lived'. The following day, after consulting with the villagers, Bartholomew provided an endowment so that the priest whom the dead man used to pay could continue to celebrate masses. 1 At first glance, the story looks like a more or less standard iteration of 'ideal bishop' tropes. But evidence from Exeter during Bartholomew's episcopate suggests that elements of Wendover's report -the initiative of a pious layman, the importance of charity towards the poor and deceased, and, most importantly, the bishop's responsiveness -may actually ref lect Bartholomew of Exeter's relationship with certain social groups of his cathedral city. 1 Roger de Wendover, Flores Historiarum, ed. H. G. Hewlett (Rolls ser., lxxxiv, 3 vols., 1886-9), i. 18-20.
These associations facilitated contact and influence, not only among lay members, but between citizens, clergy and, as we shall see, the local bishop.
This article analyzes the city of Exeter's relationship with Bishop Bartholomew as an example of how a bishop might forge connections with local communities, in this case by responding to and cultivating an enthusiasm for charity. In order to do this, it begins with the community itself. It examines the practice of charity and the provision of intercessory prayer in the context of religious life in twelfth-century Exeter, arguing that charitable activities depended on and strengthened co-operation among urban lay elites, the secular clergy, religious houses and, crucially, the bishop himself. Then, by analyzing the form and content of Bartholomew of Exeter's sermons, the article demonstrates that the bishop preached regularly to lay and mixed audiences in Exeter, particularly around the city's more important feasts. In his sermons, Bartholomew addressed his listeners not only through engaging rhetoric and emotional appeal, but by offering practical advice and encouragement for acts of charity. Focusing on the importance of charity in Exeter leads toward a broader understanding of the way a twelfth-century bishop might converse with his lay, clerical and religious subjects by responding to and cultivating local religious cultures.
In the twelfth century, Exeter was a medium-sized town of provincial importance. It was a distribution centre for Norman and Gascon imports arriving from the channel via the River Exe, 9 and was also a centre of overland trade, where roads from London and Bristol met and continued on to Plymouth, North Devon and Cornwall.
10 It is not surprising, then, that an active civic government had developed in Exeter by the end of the twelfth century. The city was governed by two prepositi by around 1160 and a mayor by around 1200. Collective action by the citizens of Exeter is attested by charters from the middle of the twelfth century, which also refer to a guildhall where civic business was conducted. 11 The city was also, of course, the seat of the diocese of Exeter. A minster, the predecessor of St. Peter's cathedral, had been founded in Exeter in around 670, and in 1050 Bishop Leofric moved his episcopal seat from Crediton to Exeter. 12 During Bartholomew of Exeter's episcopate, the guildhall and cathedral served, in some sense, as the two foci of local governance, especially for the public performance of collective assent. Some charters involving citizens of Exeter were witnessed both at the guildhall and at the cathedral. For example, in 1177 x 84 Bartholomew of Exeter confirmed a gift by a layman to the priory of St. James which was witnessed first at the cathedral by canons, clerics and lay people, before being 8 G. Rosser witnessed at the guildhall by the two prepositi and other laymen. 13 We might think of the witness procedures recorded in this charter as a snapshot of association and influence within Exeter in the second half of the twelfth century. The groups represented -the bishop, secular clergy, leading lay people, civic officials and the religious -are the same groups who figure prominently, working in co-operation, in the evidence for charitable action within the city.
Exeter's citizens were, by Bartholomew's day, highly involved in the foundation and maintenance of hospitals within or just outside the city walls. The second half of the twelfth century had seen a wave of hospital-building across England.
14 Sethina Watson has demonstrated a connection between the emergence of civic institutions and the foundation of many urban hospitals between 1170 and 1250, arguing that such expressions of charity were often acts of civic identity-building, including at Exeter. 15 In addition to the involvement of civic institutions, the history of Exeter's hospitals during Bartholomew of Exeter's episcopate points to co-operation among lay individuals, civic institutions, religious houses and the bishop himself.
There were three hospitals in Exeter: the hospital of St. John for the poor and infirm; the hospital of St. Alexius for the poor; and the hospital of St. Mary Magdalene for lepers. The hospital of St. John was extant by 1184 x 5, when it received a confirmation from Henry II; little is known about its governance before its refoundation in 1224 x 40. 16 The hospital of St. Mary Magdalene is more interesting. 17 It may have been the city's oldest hospital, since it had evidently been in existence 'for a long time' when Bishop Bartholomew and the cathedral chapter made gifts to it in 1177 x 84, 18 and it benefitted from the collective support of Exeter's citizens. Bartholomew's charter sets out regulations for the lepers' conduct, and then records that For a long time they [the lepers] have had, and they still have, the tolls from all grain which is sold in Exeter on the fourth and sixth days of every week, and which should be taxed; and additionally they have the toll from all the bread that is sold in Exeter on every sixth day of the week and which should be taxed. They also have the toll from all the bread and grain [sold] on the market days of Exeter which should be taxed. And according to the ancient custom of the good citizens of Exeter, it is customary that someone from the city collects alms on behalf of the city on the third and fifth days of each week, for them and for the love of God.
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These customs point not only to a tradition of giving charitably to the hospital out of the city's commercial revenues, but to an organized, civic process for facilitating almsgiving by the city's residents.
The bishop's portrayal of his own role in the confirmation is also enlightening. In addition to making gifts to the hospital and intervening in its governance, Bartholomew appears to have deliberately cultivated the perception that he was responding directly to 13 English Episcopal Acta, xi: Exeter 1046-1184, ed. F. Barlow (Oxford, 1996) traditions of civic charity established in Exeter before his episcopate. In the charter, the bishop is at pains to emphasize that he is merely reinforcing existing civic tradition as reported to him by elderly and respected people. He specifies that the lepers have received certain tolls 'for a long time', and that the gathering of alms on their behalf is 'according to the ancient custom of the good citizens of Exeter'. Elsewhere in the charter he insists that 'we have understood by the assertion of the old and better citizens of Exeter' what lands belong to the lepers. The image is of the bishop intentionally inquiring into local practice, and wanting others to know that he has done so.
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Bartholomew's appeal to ancient tradition may have been a way to shore up legitimacy for the enforcement of a tax, but it also underlines the existence of the very norms that would confer that legitimacy -namely, a civic tradition of almsgiving, and the bishop as a supporter of local initiatives.
Exeter's third hospital, the hospital of St. Alexius, was founded by a lay patron within the city walls and behind the priory of St. Nicholas, a daughter house of Battle abbey situated within the city defences. 21 27 Moreover, as Nicholas Orme and Margaret Webster have observed, the hospital's site behind the priory -rather than near a gate or along an important road -was somewhat unusual and indeed humble, close to an area deemed unsuitable by a later Franciscan friary. All this suggests that the hospital, situated as it was behind the priory and among the priory's tenants, was closely associated with the monks of St. Nicholas in the early decades after its foundation; perhaps it did not have its own dedicated chapel in the beginning, and instead held services in the priory church.
28 Its foundation may have been a joint venture between William fitz Ralph and the monks of St. Nicholas, its location chosen to facilitate coming and going between the hospital and priory. A papal privilege of 1184 confirming to the priory, among other possessions, the church of Tiverton (Devon) 'for the use of the monks and the sustenance of the poor' suggests that the monks of St. Nicholas were interested in charitable work more broadly around the same time. 29 The hospital's foundation, then, appears to have been a result not only of civic charity, but of real co-operation between a lay founder and a local monastery.
Another notable feature of religious life in Exeter was a concern for the provision of intercessory prayer for the dead through guilds and 'fraternal' associations with churches. Guilds and fraternities already had a long history in Exeter by the second half of the twelfth century. A missal given to the cathedral by Bishop Leofric (1046-72) contains the obits of seventeen people, mostly clergy, made in the tenth and eleventh centuries. Presumably the cathedral clergy intended to pray for these people on the anniversaries of their deaths. 30 Around the same time statutes for a guild of prosperous laymen were written down; the guild members were to meet three times yearly and arrange for psalms and masses to be recited for deceased members. 31 Moreover, there had been at least fourteen guilds based in local churches around Exeter which may have been connected with the cathedral. The names of their members were recorded in the eleventh century in the extra leaves of another manuscript from Leofric's library. 32 Although it is difficult to draw definitive lines between later guilds and their eleventhcentury antecedents, it is clear that associations for the commemoration of the dead were already thriving well before Bartholomew of Exeter's time, and would continue after his episcopate. 33 Over the course of the twelfth and thirteenth centuries, more than 200 obits of clerics and lay people were written into the margins of an early twelfthcentury martyrology in the cathedral's possession, some of which included notes of how the individual was to be commemorated. 34 in the twelfth century; it probably dated at least to the early years of Henry I's reign. 35 The members of the guild included priests, laymen and laywomen, and its functions included arranging funerals and prayers for deceased members, and caring for sick or aged members as well as other needy members of the community. A charter of c.1200 mentions the guild's custom of using its revenues for charitable purposes, and may represent an act of federation with another, otherwise unknown, Exeter guild.
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A clear picture of the nature of commemorative associations in late twelfth-century Exeter comes from a pair of obit lists associated with St. Martin's church, datable at least from 1186 to the late twelve-twenties, 37 which represent a scheme for commemorating the deaths of prominent local clerics and lay people. 38 Like the evidence for charitable giving to Exeter's hospitals, these obit lists point to a high level of co-operation, and indeed overlap, between the city's civic and religious leaders. The fifteenth-century cartulary of St. John's hospital, Exeter, includes a copy of two lists of obits, called here List A and List B, from 'the old missal of St. Martin, where a rental of the same church is written' (see appendix 1). 39 St. Martin's was among the older chapels in Exeter, having been dedicated, according to the same 'old missal', in 1065, but it is otherwise not clear why it played host to this scheme. 40 The donors were drawn from among the elite, but not noble, members of local society, including an archdeacon, two chaplains and two rectors; two prepositi, one seneschal and three mayors of the city; and five women, four of them wives or widows of other donors. 41 There were evidently two options for donors, each represented by one of the lists. 42 The first was to give between twenty-four and thirty-two pence annually to as many chaplains of the city's churches, one penny for each chaplain. 43 List A records fourteen such donations. The second option was to simply grant between one and four shillings annually; fifteen of these gifts are recorded in List B, with a sixteenth as an additional grant for one of the obits in List A.
A separate charter for one of the gifts in the obit list, datable to 1214 x 15, 44 survives. In anticipation of his death, Peter de Palerna promised twenty-eight pence for twenty-eight chaplains, specifying that a rent of this amount would be collected and distributed by the chaplain of St 39 It appears that the compiler of the hospital cartulary copied the lists because they mention some properties in the city in which the hospital had an interest. The first entry in the first list is copied on fo. 35v as part of an entry in the hospital's rental; both lists are then copied, apparently in full, on fo. 36. 40 Orme, Churches, pp. 11, 130. 41 Easterling, pp. 301-21. The list calls Walter Turbert and John Turbert 'capellani civitates', an otherwise unattested appellation which may be a scribal error. 42 The two lists are copied contiguously, without distinction, but it is possible to infer from the arrangement of the obits that they were kept separately and were being added to over time, roughly in calendrical order but with some entries added out of place, presumably due to space constraints on the page. 43 The variation may ref lect a periodic f luctuation in the number of chaplains participating in the scheme; the known dates do not allow for a straightforward addition over time of new chapels, and 46 The distribution of these gifts, and the communication of the corresponding guidelines for anniversary commemorations, must have required considerable co-ordination.
These 'penny grants' demonstrate that Exeter's chaplains were perceived by at least some elite lay people as a collective body in the late twelfth and early thirteenth centuries. All churches within the city walls were under the cathedral's patronage; they did not have their own cemeteries and were often referred to in twelfth-century documents as chapels -hence the designation of 'chaplains' applied to the recipients of the penny grants. 47 It appears that clear parish boundaries were not established within the city until 1222. 48 This state of affairs may have contributed to a more communal or civic-minded practice of religion in Exeter, since in theory lay people would not be restricted to worshipping at only one church -although, as Orme has pointed out, lordship, family ties and social groups may have dictated church allegiances. 49 Orme has also shown that although many of these chapels were seigneurial foundations, a few may have been established by citizens either individually or collectively. A twelfth-century cathedral martyrology notes that one Algar, a member of the cathedral's confraternity and not a canon, 'built Christchurch', an Exeter chapel which by 1194 x 1204 had been transferred to the cathedral. By contrast, the chapel of St. Edmund may have originated as a civic attempt to collect donations for the construction of the Exe Bridge in the late twelfth century; it remained under civic control. The chaplains of both foundations received pennies in Peter de Palerna's gift. 50 Thus religious foundations by wealthy citizens and the civic community alike were connected by the collective organization of chaplains, who must have in turn served as an important link between the cathedral, to whom they were directly answerable, and citizens.
Another indication in the obit lists of this connection between the citizens, chaplains and cathedral is provided by a passing reference to a civic collection of money. Three entries in List A represent penny gifts to chaplains for which no donor is named. The first of these reads: 'Within fifteen days after Easter, twenty-nine pence, which King William gave from the collection of the gepergabulu [m] , are to be paid to twenty-nine chaplains by the hand of the prepositus of Exeter'. The word gepergabulum appears to be a corruption of chepinggabulum, or market due. 51 52 it is safe to say that the assignment of funds from the market for charitable purposes was perceived by the late twelfth or thirteenth century to have been very old. In the thirteenth century these payments were still being collected on St. Martin's Day and on Okeday, and Michael Franklin has suggested that they may have originally derived from churchscot paid to the minster that preceded the cathedral.
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It is also tempting to associate this collection with the money which, as Bartholomew of Exeter noted, the citizens had been giving to the hospital of St. Mary Magdalene out of their market tolls. The two other unnamed entries in the obit list, one for twenty-nine pence and one for thirty-two pence, were presumably to come from the same source. This means that a civic official was charged with delivering an annual payment to the city's chaplains from some presumably civic store of money, reinforced, perhaps, by the cathedral's ancient rights.
Acts of charity and the provision of intercessory prayer, individually or collectively, depended on and strengthened associative bonds between various segments of Exeter's urban elite, including religious houses, wealthier lay men and women, civic officials, secular clerics and, crucially, the bishop. Several of these co-operative investments in charity were perceived by the second half of the twelfth century as being very old, and an unusual degree of source survival for the late Anglo-Saxon period allows us to identify antecedent fraternities and guilds -a sign, perhaps, of a local ethos or identity around charitable works that stretched back well before Bartholomew's episcopate. This is not to say that other localities did not have similar priorities in the late twelfth century, 54 or that the residents of Exeter were exceptionally devout or charitable. The uneven survival of the sources, not to mention the often private or informal nature of devotion, would make such comparisons impossible. It should also be noted that our sources do not appear to represent the religious interests of Exeter's middling and poorer residents. But it is clear that certain communities within Exeter were linked in part by their charitable ventures.
Bartholomew of Exeter contributed to at least one charitable institution in Exeterthe hospital of St. Mary Magdalene -and had other links to local communities through the confirmation of charters executed by the citizens and, potentially, the chaplains. Another way in which a bishop might interact with his subjects was through preaching. It is true, of course, that bishops moved in academic and political circles, and that as a result their writings responded to genre norms and intellectual inf luences that spanned centuries and nations. In fact, Bartholomew of Exeter was an exemplar of this type of cosmopolitan bishop. A renowned canonist and author of a popular penitential, he probably also taught at Paris for a time, and played an important diplomatic role during the Becket controversy. 55 Nevertheless, it is also reasonable to think about sermons, particularly sermons intended for public delivery, as artefacts of conversation and inf luence between bishops and local communities. 56 Sermons did not only transmit theological and cultural ideas from elite circles downwards. In order to communicate effectively, preachers had to frame their ideas within widely-shared cultural topoi, as David D'Avray has shown, 57 and they also attempted to respond to more specific characteristics of their audiences, an impulse evident in the emergence of ad status sermon collections in the twelfth century. 58 The delivery of public sermons by local prelates on important feast days appears to have been quite common during this period, and must have played an important role in local religious life. 59 We can therefore imagine a bishop conversing with his subjects, observing their priorities and interests, perhaps listening to their direct requests or demands, and shaping his sermons accordingly.
Charity, a virtue which motivated lay, clerical and religious audiences alike in late twelfth-century England, would have provided an important opportunity for bishops to connect with local audiences through preaching. Historians have highlighted the importance sermon writers placed not only on sickness, poverty, fraternity and charity as moral and spiritual themes, 60 but on preaching directly to hospital inmates and workers. 61 In particular, Adam Davis and Miri Rubin have both argued that local social and economic contexts shaped preaching about charity, as well as people's responses to it. 62 Thinking about charity in Exeter, then, it is possible that preaching by previous bishops or priests had whipped up local enthusiasm for charitable works, which then became an aspect of civic identity for some of Exeter's residents. Did Bartholomew's preaching strategically reflect, or perhaps feed into, this local reality?
The survival of 125 of Bartholomew of Exeter's sermons allows us to test this hypothesis. Preserved in three manuscripts, they have been almost completely overlooked by historians. 63 The most important manuscript, Bodleian Library, MS. Bodley 449, was written and kept at Exeter throughout the middle ages, and is undoubtedly the volume of his own sermons which, according to a 1327 inventory, Bartholomew bequeathed to the cathedral library. 64 The bishop may have even supervised the collection's production directly. Setting aside a booklet added after the final folio, 65 the entire manuscript was written by approximately three scribes working in co-ordination before being painstakingly corrected throughout. Although a comprehensive treatment of these sermons as intellectual, pastoral and rhetorical texts is overdue, this is beyond the scope of the current article. Instead, it is demonstrated here that Bartholomew preached publicly at Exeter cathedral on important feast days, and that he used his sermons to reach out to local audiences, particularly by offering practical advice for the exercise of charity.
The content and arrangement of Bartholomew of Exeter's sermons in MS. Bodley 449 suggests that the bishop preached regularly to mixed clerical and lay audiences at Exeter cathedral. The sermons appear to have been written separately for a variety of preaching occasions before being collected in one volume. 66 Sermons from several exemplars were arranged in calendrical order from Advent to St. Martin, with a few irregularities which were probably caused by small groups of sermons from the same exemplar being copied together. 67 The collection includes some sermons clearly written for particular events, while others are templates that could be easily adapted for a variety of occasions. One sermon for Palm Sunday attributes symbolic meaning to the current month, March, implying that it was written for delivery not just on any Palm Sunday, but on Palm Sunday in one of the eight years during Bartholomew's twenty-three-year episcopate when Palm Sunday fell in the month of March. 68 On the other hand, four sermons are generic outlines meant to be adaptable for the feast day of any martyr or confessor.
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The manuscript does not record the locations in which any of the sermons were given, but it is likely that most were meant for preaching within the diocese. We know that Bartholomew preached outside his diocese on at least one occasion, because he is said to have celebrated mass and delivered a sermon at the reopening of Canterbury cathedral after the death of Thomas Becket. 70 That sermon is not preserved in Bartholomew's collection: perhaps the bishop wanted his written legacy to reflect the assiduous impartiality he had maintained during the controversy, or perhaps he intended the collection to reflect his preaching within his diocese specifically. 71 Instead, the sermons mark days which would have been particularly important for the religious life of the city of Exeter. Appendix 2 ranks each Sunday and feast day included in Bartholomew's collection by the number of sermons for that day and illustrates how these sermons fell across the year. These numbers seem to correspond roughly to the importance of each day as a preaching event for the bishop. This could mean that Bartholomew was more likely to preach on these days, or that his sermons for these days were considered more worthy of preservation. Unsurprisingly, Christmas and Easter have the most sermons, nine and eight respectively. But there is also a preponderance of sermons for St. Peter, to whom the cathedral was dedicated: six sermons for the feast of SS. Peter and Paul, which completely ignore St. Paul; 72 four sermons for the Chair of St. Peter, 73 and another for St. Peter's Chains. 74 All these, in addition to the generous sets of sermons for Whitsun, discussed below, and for what must have been the cathedral's dedication, 75 strongly suggest that Bartholomew preached regularly at Exeter cathedral. This does not mean that all of the sermons in Bartholomew's collection were intended for preaching in Exeter, but many probably were; a collection of 'local' sermons would have been a fitting gift for the bishop to leave to his cathedral library. Therefore, although Bartholomew travelled extensively, 76 he was relatively more likely to be in Exeter around Christmas and Easter, and perhaps around the feasts of Whitsun and SS. Peter and Paul (especially in years when Easter was late and these fell close together), and perhaps also around the cathedral's dedication in September.
The distribution of Bartholomew's sermons across the liturgical year suggests that he preached publicly. Only about a quarter of his sermons demonstrably address a specific type of audience (usually either lay people, clerics or religious), but almost all of the sermons addressing clerics can be identified with feasts which were relatively less important. 77 These sermons may have been delivered to the cathedral chapter, including any choral vicars present; they might still ref lect local priorities since, as we have seen, elite clergy and laity tended to associate closely in Exeter. By contrast, none of the Christmas, Easter or Whitsun sermons can be shown to address clerics, 78 suggesting that it was customary for lay people to attend mass, probably at the cathedral, on these days; sermons would have to appeal to a general audience of clerics and lay people. The monks of St. Nicholas were disallowed from sounding their hours on the nights of Christmas and Easter and at the feast of SS. Peter and Paul; 79 this may have been because the cathedral's bells were used to summon lay people on these important preaching occasions.
Bartholomew tended to align his preaching with the rhythms of lay economic and religious life in Exeter. This is easiest to see for the six Whitsun sermons. During Bartholomew's episcopate, the cathedral treasurer held 'half of the offerings at Whitsun wherever they hold processions at that time in Devon, and half of those which come from the bells', 80 the latter phrase perhaps implying that the cathedral bells accompanied a local procession. By the end of the thirteenth century at least a portion of these offerings, in addition to offerings made at the feast of St. Peter's Chains, were paid into the cathedral's fabric fund. 81 Both of these feasts were also the occasions of local fairs: there was a three-day fair at the feast of St. Peter's Chains in the twelfth century as well as a fair during Whitsuntide by around 1240.
82 Not all fairs were preaching occasionsthe feast of St. Peter's Chains, falling rather inconveniently in August between the feasts of SS. Peter and Paul and the Dedication, is only represented by one of Bartholomew's sermons, and the St. Nicholas fair was more closely associated with the priory of the same dedication -but it is easy to see why Whitsun was important. The combination of commercial buzz and pious processions would have brought many people, including wealthier merchants, to the cathedral's doorstep and perhaps loosened purse strings. We have already seen how Bartholomew acted to reinforce the civic collections of alms for the hospital of St. Mary Magdalene on market days.
The language and themes of Bartholomew's sermons suggest that he was an engaging preacher, interested in connecting with local audiences on their own terms. Most of the sermons are relatively short and easy to follow. Bartholomew usually opens by inviting his fratres karissimi -a term which he and contemporaries used to address all audiences, clerical and lay 83 -to reflect on the importance of the event or person being celebrated. He then lays out a divisio of two or three main points and treats each in turn, concluding invariably with recommendations for his listeners to emulate particular virtues or rejoice in spiritual blessings. One of Bartholomew's favourite rhetorical techniques was to interrogate himself -or perhaps his audience, directly -with a series of rapid-fire questions, such as in a Christmas sermon: From time to time Bartholomew calls more directly for his audience's attention. In a sermon addressing lay people, he prefaces a harsh critique of the social acceptability of adultery: 'My friends, I fear I am being adversarial because of what I say'. 85 He also utilized imagery that would have resonated with local audiences. In a sermon for St. Andrew, Bartholomew draws symbolic significance from the way the tides ascend and descend, go out and come in, as well as how the sea is 'stinking, stormy and deep'. 86 Exeter lay only ten miles from the sea and was a major redistribution centre for fish caught locally as well as along the southwest coast. 87 Bartholomew of Exeter's sermons, then, are attuned to a variety of Exeter-based audiences, including lay people and clergy. They are just the sort of text in which we might expect to find reflections of local interests.
Bartholomew of Exeter's sermons noticeably emphasize charity. In one sense this is unsurprising: as previously noted, charity toward the needy was not only a fundamental tenet of Christian morality and a hot topic in late twelfth-and early thirteenth-century theology, but strongly associated with episcopal virtue. But viewed in the context of the city of Exeter, Bartholomew's repeated exhortations to charity, and particularly his frequent offering of practical advice about how to practice charity, look more like an active attempt to relate to local audiences than mere moralizing. In a sermon for Lent, he provides a three-step plan for fasting while simultaneously practicing generosity: one should first be content with what one has, then decrease the amount of food one eats, then use the remaining food to feed the poor. 88 The commemoration of saints' days also provided an opportunity for Bartholomew to reflect on exemplary acts of almsgiving. In a sermon for St. Laurence, Bartholomew recalls how the saint distributed the Roman church's treasure to the infirm, hungry and poor in defiance of the secular authorities. 89 In another sermon, St. Wandrille 90 is also upheld as an example of generosity: Bartholomew relates an exemplum in which the saint has been summoned to the royal palace, but along the way sees a poor man struggling with a cart stuck in the mud, and leaps down from his horse to help. In a rare moment of empathy with the poor recipient, the bishop carefully recalls how the cart was at once the man's vehicle, bed and home. 91 Charity was to be immediate and effective, the bishop advised: one should not merely point a poor person toward the hospital, but take him or her there personally. 92 Finally, Bartholomew also linked alms with hospitality -one should be generous to the poor and needy, rather than to wealthy pilgrims 93 -and, in an Easter sermon, he recited an exemplum in which a man and his entire household 'zealously served in hospitality' and entertained travellers daily. Divine approval for their efforts is signalled when a traveller miraculously disappears, having been taken up to heaven. 94 about how Bartholomew of Exeter's preaching may have responded to traditions of charitable giving in Exeter. It is sufficient to observe that in general, the bishop's sermons demonstrate an orientation towards public preaching in the city of Exeter and an interest in engaging his audiences. They also resonate with local charitable activities: they invoke a broad and fairly routine moral theme, but frame that theme within practical advice, concrete situations, and even emotional vignettes with which some of the more prominent residents of Exeter would have readily identified. It makes sense that Bartholomew of Exeter would have capitalized on existing trends within local society, leading his flock toward good deeds by taking them in a direction they were already travelling. Perhaps this is another reason why, in his charter for the lepers of St. Mary Magdalene, the bishop was at pains to emphasize that his actions followed ancient civic tradition. While this is not incontrovertible proof of a causal connection between charitable activity in Exeter and the bishop's preaching, the circumstantial evidence, contextualized within what we already know about how bishops responded to local circumstances and built relationships with their subjects, 107 suggests that Bartholomew of Exeter's sermons should be read, in part, as contributions to a local, multi-party conversation about the practical exercise of charity. In a broader sense, they should be read as evidence of his deliberate attempts to engage with local audiences through preaching.
Bartholomew of Exeter's sermons attest to a pastoral strategy. While we know little about the sermons he must have delivered while travelling throughout his diocese and beyond, it is clear that he prioritized the spiritual improvement of at least the elite residents of his cathedral city. He preached public sermons on occasions that coincided with important local feasts and fairs, and selected rhetorical techniques that would hold a general audience's attention. He appears to have kept his finger on the pulse of civic devotion, taking advantage of the web of co-operative relationships among lay elites, clergy and religious that undergirded charitable ventures within the city. There is evidence that Bartholomew was not only aware of local charitable activities, but anxious to bolster them and, crucially, to be seen bolstering them. His ostentatious charter to the lepers of St. Mary Magdalene; the later record of his generous response to the death of a benefactor of orphans; and, finally, his sermons, offering practical tips to enable charitable good deeds, all point in this direction.
Yet what is remarkable about Bartholomew of Exeter is not, ultimately, his interest in charity: it is that such an eminent bishop undertook the role not only of a translator of lofty doctrines down to the masses, but also of a mirror, reflecting local cultures of devotion in order to strengthen them. If the thirteenth century saw the heyday of efforts to educate lay people by equipping preachers with generic, 'mass communication' model sermon collections, 108 perhaps the conditions of the long twelfth century encouraged some preachers to target the occasion, delivery and content of their sermons for local audiences whose proclivities they knew well. In particular, the rapid urbanization and development of new civic institutions that characterized the period must have made cathedral cities attractive as objects of pastoral attention. In Exeter, these favourable conditions appear to have been relatively short-lived, with the former co-operation between the bishops and local elites in charitable ventures eventually giving way to rivalry. Watson has shown that two fourteenth-century histories of St. John's hospital in Exeter, preserved side-by-side in the hospital's cartulary, represent 'competing histories' of the hospital, one emphasizing episcopal patronage, the other 'almost independently civic '. 109 It is worth emphasizing again that neither the bishop's nor his subjects' interest in charity and intercessory prayer were unusual in late twelfth-century England. But Exeter may serve as a case study for the very mechanisms which allowed an expansive concept like charity to materialize in a wave of hospital and guild foundations throughout England in the late twelfth and thirteenth centuries. Culture is built not only through communication across wide-ranging social and professional networks, or through the dissemination of academic knowledge, but also within localities. In local contexts, the practical implications of theology were worked out and new institutional and social mechanisms were developed, usually organically. Of course, this was not an egalitarian process: unequal distributions of wealth, power and authority would inevitably shape dialogues. Not everyone got to preach their views on charity or had sufficient wealth to join a fraternity. In particular, the very poor and sick who were supposed to be the objects of charity appear to have had little say in its practice. But the case of Exeter shows that several sections of local society, including elite laity, clergy, religious and bishop, contributed to a shared local culture. Bishops like Bartholomew of Exeter were ideally placed to catalyze the development of such cultures through patronage and, most importantly, preaching.
